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In this prayer the Irish have omitted a distinct invocation of the Holy Spirit which is found (in third place) among the invocations of the Syriac Acts of Thomas. 2 The Irish prayer is directed to the Son, with one mention of the Father. Irenaeus compared the Son and the Spirit to the two hands of the Father 3 (as did Justin before him), and the more daring comparison of the dove with two nestlings is not to be thought outlandish in the country of Ephraem. That the Godhead of Christ came upon him at the baptism was said by Gnostics, as Clement and Irenaeus bear witness. 4 If both Son and Spirit can be called doves, then the Father must be the parent dove with the two nestlings. Irenaeus could insist that "what is begotten of God is God," 5 even while using language about the two hands of God. Ignatius of Antioch spoke of the Logos coming forth from the silence of God, 6 and this hieratic language, which the Irish received from Visigothic Spain as a treasure of great antiquity, may well have been largely beyond their comprehension. That the divine Christ was the companion of the martyrs in their combat is an idea that underlies the various Loricae of Celtic origin. The idea of communing with Christ in his Eucharist (which is twice repeated) would be comprehensible, since it was what was said by the single word communicantes, which the Irish knew from the Canon of Pope Gelasius that was already circulating among them. strange phrases, but he took care to end with the words: "Come ... and seal them in the name of Father and Son and Holy Spirit." Irenaeus reported that Marcus the Gnostic used a protracted epiklesis for his magical performance at the Eucharist with his women priests, thus showing that he was himself familiar with a short epiklesis. 13 More than a century later than Origen, Cyril of Jerusalem was still aware of the practice: "Before the invocation of the adorable Trinity, the bread and wine of the Eucharist are merely bread and wine; but after it, they are the body and blood of Christ." 14 The catéchèses of Athanasius have perished, save for a precious fragment which describes the liturgy that he knew: "Let us come on to the perfecting of the Mysteries. This bread and this cup, while yet the prayers and supplications have not been performed, are plain bread and wine. But when the great prayers and holy supplications have been sent up, the Logos comes down on the bread and the cup and it becomes His body."
15 After this it is not surprising that the liturgy of Serapion of Thmuis should have a Logos-epiklesis, or that it should have, near its beginning, these words: "May the Lord Jesus speak within us, and the Holy Spirit, and hymn thee by our means." It is true that the ascription of this liturgy to Serapion has been challenged by Dom Botte, but his arguments were answered by anticipation in Bishop Wordsworth's edition of the work long ago. 16 Serapion directed the priest to pray in his epiklesis: "God of truth, let thy holy Word come upon this bread, that the bread may become body of the Word, and upon this cup that the cup may become blood of the Truth "He used the language of epidemia, which is found in the Acts of Thomas also, when Thomas prayed: "Lord, come, abide upon this oil, as thou didst abide upon the tree Let thy Gift come ... and let it abide upon this oil " 17 Jerome, when he wanted to describe the office of a bishop, wrote: "They grant baptism; at the Eucharist they pray for the advent of the Lord; they make chrism and impose hands." 18 Jerome's "advent" was Serapion's epidemia. Didymus also comments on the LXX reading of the action of Enos, who hoped (or took courage) to invoke the name of the Lord: "Real hope is this, to be assimilated to God as far as may be. To hope to call upon the name of the Lord God is the work of one who has submitted himself under power and under the divine didaskalia." 20 Didymus seems to be saying that epiklesis is only for the man who has been ordained "under power" and who follows the Church Order that comes from God. Coming from a layman, who was head of the catechetical school, this is a notable testimony. A distinction between naming and invoking such as Didymus made was observed also by Ambrose, who said: "The Trinity is named in baptism, and in the offerings is invoked." To use the Trinitarian formula in baptism is to name the Trinity over the candidate. The candidate himself at first professes faith in Christ, and in later baptisms an articulated Trinitarian creed is pronounced by him, but this was not an epiklesis. The only baptismal epiklesis was the blessing of the font at the Easter vigil. By reciting this, the bishop "granted baptism," as Jerome said, while the ministerial acts were left to the priests.
The distinction between naming and invoking is brought out very clearly in yet another Eucharistie prayer in the Acts of Thomas. After the baptism of Sifur, Thomas places bread and wine on a table and prays: "Bread that fillest hungry souls with thy blessing: thou art worthy to receive the Gift and to be for the remission of sins, that those who eat thee may not die. We name the name of the Father over thee; we name the name of the Son over thee; we name the name of the Spirit over thee, the exalted name that is hidden from all." And he said: "In thy name, Jesus, may the power of the blessing and the thanksgiving come and abide upon this bread, that all the souls which partake of it may be renewed and their sins may be forgiven them." 21 Thus the Syriac text, but the Greek, which (as noted above) is a version of a still earlier Syriac text, has a naming of the Mother and of Jesus, and then prays for the coming of a power of blessing. This is the Gnostic original, which has been rectified in the traditional Syriac text to conform to what was thought orthodox in the third century. The Gift is another title for the Holy Spirit, and "the power of the blessing," which is invoked as being at the command of Jesus, is again a title of the Spirit. What this epiklesis gives us, then, is an invocation of Jesus to send the Spirit after the Trinitarian names have been named over the bread. It was a very early Christology which treated the name of Jesus as the equivalent of the name of Yahweh, and this epiklesis seems to have retained some idea of this name-Christology after its Gnostic elements have been removed.
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Another Gnostic source, the Gospel of Philip, which is strong in sacramental ideas, repeats the idea that in the Eucharist Christ descends upon the bread: "The Eucharist is Jesus, for he is called in Syriac Pharisatha, which is, he who is spread out. For Jesus came, crucifying the world." 23 The editors of this text report that Pharisatha was indeed used to denote the breaking of bread, as well as meaning "he who is spread out." That Jesus by his crucifixion set his mark upon the whole world was said by many early Fathers, from Justin through Irenaeus and Gregory of Nyssa; 24 the Greek letter chi pointed north, south, east, and west, as did the arms of the Cross. Thus the spreading-out of Jesus on the Cross was somehow carried over into the Eucharist, where the bread is broken and distributed to many, for the remission of their sins.
The first appropriation of the epiklesis to the Holy Spirit which can be assigned a sure date is the letter of Peter II of Alexandria written to describe the dreadful happenings that followed the death of Athanasius there in 373. 25 Palladius, the praefectus Aegypti, who was a pagan, allowed an Arian mob to take possession of the church of the Theonas. 30 The two statements are not contradictory, but, if they are to be reconciled, the only logical way would be to say that Christ by his words sends the Spirit to effect the transformation.
Thus far the topic of epiklesis has been discussed without any reference to the so-called Traditio apostolica ascribed to Hippolytus. It seemed, as a matter of method, more logical to present the early evidence that was fairly certain in its dating before trying to assess the bit of liturgy in the Traditio which has been used by some as the primary evidence about the earliest form of the epiklesis. What this document presents, in its various versions, Latin and Ethiopie in chief, is a brief invocation after the words of institution which asks: "We beseech thee to send thy Holy Spirit upon this oblation of the Church, that in joining together thou mayst grant to them-to all of them-to those who take it, that it may be to them for holiness and for filling with thy Holy Spirit and for 27 This epiklesis is from par. 133 of Acta Thomae t cited n. 21 above. In a former study on the theology of Eucharistie consecration I had occasion to deal with the liturgical evidence for a moment of consecration in the sixth and seventh centuries.
40 I linked with this a development, as it seems to me, in theological thinking about the creative words of Christ that were used by the priest at the consecration. I now find that a Maltese Dominican has been wrestling with some of the same liturgical texts drawn from Gallican and Irish sources. 41 He wisely put out the Missale Gothicum in the forefront of his work, since it has a number of prayers labeled post mysterium or post secreta which put into words contemporary ideas about what happens in the Eucharist. He used also the Mone Masses and glanced at the Irish Sacramentary, but he failed to consult the Schabcodex at Milan, 42 which is most probably a Breton Mass book. Frendo thinks that the role of the Holy Spirit is not very well defined in the Gallican epiklesis. One of the prayers from the Mone Masses he emends to make it ask that by the power of the Holy Spirit the body and blood of Christ become for the faithful grace and healing. Now it is true that the Mone Masses (a palimpsest) show a wilful disregard of Latin grammar on the part of their copyist, but they were taken from a work written in a good Latin style. It is much more likely that this prayer should be rendered: "We beg that thou wouldst pour down thy Spirit of holiness upon these created gifts that have been laid on thy altar, so that by the outpouring of a heavenly and invisible mystery this bread may be changed into flesh and this cup, changed into blood, may be thanksgiving for all and may be healing for those who partake." 43 The word gratia was sometimes used for Eucharist, in the sense of thanksgiving. The prayer was drafted at a time when there was already a distinction between the whole assembly and those who communicated. As for emending the text, it is easier to suppose that the scribe wrote down mutatur when he had mutetur in front of him than that he put mutatur for mutatus. Elsewhere he often changes the tense of a verb and is weak on his vowels generally. What Frendo has not taken into account is the remarkable statement in the Preface (there called contestatio) of the third Mone Mass, which emphasizes the moment of consecration. After deploring that in the liturgy we have not the harping of the saints to aid us nor the canticle of Moses, though we are still wading through the waters of the present age, the priest continues: "There is no voice of angels, unless indeed they can praise us and be present to us when we hallow the body and blood of thy beloved Son." 44 This idea is illustrated by the pseudo-Germanus in his Expositio antiquae liturgiae Gallicanae, where the Easter vigil is being explained: "An angel of God comes down to the mystery upon the altar as upon the sepulchre, and he blesses the host itself, after the pattern of that angel who proclaimed the resurrection of Christ." 45 The Missale Gothicum and the Missale Gallicanum vetus both have a post-secreta prayer in the Mass for the Traditio symboli which runs: "Look down with open face, merciful and compassionate Lord, upon these gifts, thou who art ever inclined to giving, and by thy very gaze through thy majesty of nature sanctify our offering, for thou art for ever holy and givest holy things, through our Lord Jesus Christ, thy Son." 46 The theology behind these words might be elaborated as follows: God the Father is thought to attend to the offering which by consecration has become the body and blood of Christ as holy things of holy people." This "establishing" of the gifts is something sacral, as Peterson has shown, but it is not to be confounded with consecration. In the Godward line it is almost the equivalent of ratification, a presenting to the Father of what has been done on earth. In the earthward line it is the bringing to realization in the hearts of the worshipers that they are in the presence of Christ. It is not enough that Christ should be upon the altar, but it must be realized that he is there. Only when the dispute about the Filioque broke out in the time of Photius would there be developed in Byzantium the idea that the action of the Spirit alone was consecratory.
In the New Testament there are three descents of the Spirit upon Christ and his Church: at the Incarnation, where his human nature comes into being; at the baptism, where he is made manifest; at Pentecost, where, following upon his blessing of the apostles by his extended hands at the Ascension, the Church comes into being. It is not unnatural to see in the anadeixis that is asked for in some of these epikleses a counterpart to what happened at the baptism. John the Baptist was aware (Jn 1:31) that this was the purpose of that descent of the Spirit. Bernard Schultze, who has discussed this threefold descent of the Spirit, sees a parallel between the epiklesis of the Apostolic Constitutions and the descent at Jordan. 63 The Traditio apostolica is more inclined to look to the descent at Mount Sion on Pentecost for its parallel. The parallel with the Incarnation at Nazareth would come later in liturgical development.
The ideas which have guided the present writer in this article may be found expressed in a Sedro from the Maronite liturgy in the fifth or sixth century. "By thy Spirit, Jesus, the word of priests becomes a key to open the door and call thy Spirit, and He comes without hesitation. By thy Spirit thou dost incorporate thyself in simple bread, and it becomes body, and by thy descent the mixed chalice becomes blood. May He come, Lord, and sanctify for us this bread and wine." 64 The Maronites probably took over an Antiochene liturgy which had been in use at the Abbey of St. Maro, where they first rallied at the time of the Monothelite heresy. They were untouched (in 680-700) by the denial of the Filioque, which was to come later in Constantinople. They could see the action of the Mass as a sending of the Spirit through the power of Christ, when his words were used by the ministerial priest. The Father can be asked to ratify the sacrifice of His Son and to make thus a lawful Eucharist, but the Son can be asked, equally with the Father, to send the Spirit upon the gifts.
